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Introduction
Although it has not been thoroughly recognized by scholars of Buddhism, 
the idea of “faith awakened through the power of the Buddha” has authentic 
roots in Śākyamuni Buddha and his words. The Japanese Buddhist thinkers 
Hōnen (1133-1212) and Shinran (1173-1262) called it “the entrusting heart 
granted by the Tathāgata” (Jp. nyorai yori tamawaritaru shinjin 如来よりた
まわりたる信心) or “Other-Power faith” (tariki no shin 他力の信). Such a 
faith-centered path flourished during the lifetime of the historical Buddha, 
as recorded in the oldest stratum of the Nikāyas (Pāli “Collections” of the 
Buddha’s words). In my presentation at the ELTE-Otani symposium, enti-
tled “Faith in Buddhism,” held in Budapest in October 2013, I introduced 
some of the notable cases of such “faith-followers” (Pāli. saddhānusarin; 
Ch. [隨] 信行者 [sui]xinxingzhe; Jp. [zui]shingyōja), beginning with Piṅgiya, 
an old Brahman who appears toward the end of the final chapter of the Sutta 
Nipāta.1 He heard the Buddha’s words in what appears to be a prototype of 
the “recollection of the Buddha” (Pāli. buddhānussati; Ch. 念仏 nianfo; Jp. 
nenbutsu), which led naturally to the deepening and confirming of his faith:
I become more confident, as I hear the words of the Sage. 
(Sn 1147)
(esa bhiyyo pasīdāmi, sutvāna munino vaco)
A similar experience is expressed in the words of Vaṅgīsa, the most 
prominent poet in early Buddhist history:
1  Inoue 2016.
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The Sage gone to the far shore beyond suffering taught me the 
Dhamma. On hearing the Dhamma, we gained confidence in him; 
faith arose in us. (Th 1254)
(so me dhammam adesesi muni dukkhassa pāragū dhammaṃ sutvā 
pasīdimha saddhā no udapajjatha)
John D. Ireland, who has studied and translated Vaṅgīsa’s poems, pres-
ents the following analysis of the power of the Buddha presupposed in 
Vaṅgīsa’s poetic expressions:
An underlying idea is that the Buddha alone, when proclaiming 
the Dhamma, is capable of producing a profound effect upon his 
hearers (the literal meaning of sāvaka). He is able to establish 
them on the noble path of the sotāpanna, etc., at least those who 
are ready to receive it, by the Dhamma-words issuing forth 
through his speech and apparently without any prior practice on 
the part of the recipients. This is a special gift exercised by the 
Buddha alone and not by his disciples. Although this idea is not 
taken up to any extent by the Theravāda, which stresses the 
human side of the Buddha, it was a factor affecting other Indian 
schools of Buddhism and the so-called Mahāyāna, which tended 
to emphasize the Buddha’s transcendental nature.2 
In this article, I would like to take up the reception of this special power 
of the Buddha’s “Dhamma-talk” (dhammī kathā), focusing on the following 
idiomatic phrase that represents this idea: “He instructed, inspired, encour-
aged and delighted [the person, ready to listen] with a talk on the Dhamma 
(dhammiyā kathāya sandassesi samādapesi samuttejesi sampahaṁsesi).” 
This is a stock phrase found in the Nikāyas, such as the Udāna. First, I will 
survey some of its usages in early Pāli suttas in order to understand the rel-
evance of this expressive phrase to the centrality of listening “with an ear” 
(Pāli. sotavant) by one who is on the Buddhist path to Awakening. In the 
second section, I will discuss the significance of the fact that the Sanskrit 
form of the same series of causative verbs (saṃdarśayati samādāpayati 
samuttejayati saṃpraharṣayati) was adopted in a very important context in 
the Aṣṭasāhasrikā Prajñāpāramitā, one of the early Mahāyāna sutras, where 
the term “Mahāyāna” (Great Vehicle) was introduced as avinivartanīyayāna 
(Vehicle of Non-Retrogression), indicating that the motive power that sus-
tains the long voyage to Perfect, Full Awakening was none other than the 
2  Ireland 2013, Introduction.
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Buddha’s words as Other Power. In the third section, I will take a look at 
Vasubandhu’s interpretation of this phrase in his Vyākhyāyukti, “Principles 
of Exegesis.” In the first part of this influential work, Vasubandhu took note 
of the idiomatic phrase of these four causative verbs in early Buddhist scrip-
tures and demonstrated its significance for all Buddhists. In the concluding 
section, I will compare the use of this phrase in the Nikāyas with Shinran’s 
idiosyncratic usage of the causative auxiliary verbs shimu and seshimu in 
his reading of important passages in the Pure Land sutras,3 both indicating 
the power of the Buddha’s words to awaken the listener’s heart, so making 
them embark on the Vehicle of Non-Retrogression. 
1.  Dhamma Words to Lay Followers: Suppabuddha the Leper and Others 
In the discourses of the Buddha preserved in Pāli, the four-verb phrase 
“instructed, inspired, encouraged and delighted” (sandassesi samādapesi 
samuttejesi sampahaṁsesi) typically appears when the Buddha is speaking 
to a lay follower who is ready to listen to the Dhamma. The most telling 
usage that indicates the significance of this phrase can be found in the Kuṭṭhi 
Sutta in the Soṇa chapter of the Udāna.4 According to this, there was a kuṭṭhi 
(“leper”) whose name was Suppabuddha (Skt. Suprabuddha, Ch. 善覚 shan-
jue; “Wide-Awake” or “Well-Awakened”) in Rājagaha. He was “the poorest 
of men, one who suffered the greatest human hardship, the most miserable 
of men.” One day, he saw from afar a large crowd of people and thought 
that tasty food might be distributed there. Hoping to receive some alms, he 
approached this great assembly and realized that it was not food but the 
Dhamma delivered there by the Buddha. At that point, Suppabuddha sat 
down and joined the people surrounding the Buddha, thinking “I, too, will 
listen to the Dhamma.” Recognizing his readiness, the Buddha delivered a 
Dhamma-talk especially for Suppabuddha. While listening to the Buddha’s 
words, he was infused with serene faith and decided to take refuge in the 
Buddha, Dhamma and Saṅgha. Thus, just by listening to the Dhamma with 
enthusiasm for a short time, Suppabuddha became an “ear-gainer” and 
“stream-enterer” (sotāpanna). Soon afterward, however, he was killed in an 
accident with a cow.
In this short sutta, the series of four causative verbs (in passive past partici-
ple form) is used twice to describe how Suppabuddha received the Buddha’s 
words: 
3  Concerning Shinran’s usage of the causative auxiliary verb shimu, see Terai 2007.
4  Udāna 5.3, PTS: Ud 48-51. For an English translation, see Masefield 2007: 88-92; see 
also Thanissaro Bhikkhu 2012a.
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By the Dhamma-talk, (he was) instructed, inspired, encouraged 
and delighted.
 (sandassito samādapito samuttejito sampahaṁsito)5
The nuances of these four Pāli verbs are difficult to render into English,6 but 
they clearly indicate the underlying notion that the Buddha’s Dhamma-talk 
had an intrinsic power to inspire receptive listeners and induce their radical 
transformation. 
In response to the inquisitive monks’ question concerning Suppabuddha 
after his death, the Buddha confirmed Suppabuddha’s attainment of 
sotāpanna, with its characteristic state of non-retrogression, leading to Bud-
dhahood:
Monks, Suppabuddha the leper was a wise man. He practiced the 
Dhamma in accordance with the Dhamma and did not pester me 
with issues related to the Dhamma. With the destruction of the 
first three fetters, he is a stream-winner (sotāpanno), not subject 
to the states of woes (avinipātadhammo), assured of arriving at 
Full Awakening (niyato sambodhiparāyano).
This is quite an amazing and encouraging statement, considering that 
Suppabuddha originally was “the most miserable of men” in great distress. 
Just by listening to the Buddha’s discourse one day, he was transformed by 
its power into a sotāpanna, and was guaranteed by the Buddha to be fully 
awakened and become a buddha in the future. The story of the leper named 
Wonderfully-Awakened in the Kuṭṭhi Sutta itself has the power to “instruct, 
inspire, rouse and encourage” attentive listeners to enter and stay on the 
Buddhist path toward awakening.
More often than not, this four-verb phrase seems to have been used in the 
Buddha’s discourses that tended to be more sympathetic toward lay follow-
ers (rather than to monks), especially when the Buddha empathized with 
those who were socially discriminated against, as in the Kuṭṭhi Sutta. In the 
Udāna, the four-verb phrase is also used in the Gopāla Sutta for a cowherd 
in Kosala,7 and in the Cunda Sutta for Cunda, the silversmith, who offered 
the Buddha his last meal.8 In the Mahāparinibbāna Sutta, we find the 
phrase used when the Buddha delivered the Dhamma to Ambapāli, the 
courtesan, in her mango grove, before he consented to receiving her meal 
5  PTS: Ud 49, 50.
6  For a semantic analysis of “the four verbs,” see Masefield 1986: 102-03.
7  Udāna 4.3, PTS: Ud 38-39. English translation in Thanis-saro Bhikkhu 2012b.
8  Udāna 8.5, PTS: Ud 81-85. English translation in Thanis-saro Bhikkhu 2012c.
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offering.9 Another significant usage in his discourse to a woman is found in 
the Theravāda Vinayapiṭaka, when the Buddha gave a Dhamma-talk to his 
aunt and foster-mother, Mahāpajāpati Gotamī, after which he accepted her 
request for the first female ordination: 
[Mahāpajāpati Gotamī asked,] “Now, what line of conduct, Lord, 
should I follow in regard to these Sakyan women?” Then the 
Blessed One instructed, inspired, encouraged and delighted (san-
dassesi samādapesi samuttejesi sampahaṁsesi) Mahāpajāpati 
Gotamī with a talk on the Dhamma. Having been instructed, 
inspired, encouraged and delighted (sandassitā samādapitā 
samuttejitā sampahaṁsitā) by his Dhamma-talk, Mahāpajāpati 
Gotamī bowed down to the Blessed One and left, keeping her 
right side toward him. Then the Blessed One addressed the 
monks, on account of this occasion, saying: “Monks, I allow nuns 
(bhikkhunī) to be ordained by monks.”10 
The usage of the four-verb phrase in this context seems to signify the Buddha’s 
empathy for and encouragement toward the weak and disadvantaged in 
society. From this viewpoint, it resonates with another idiomatic phrase in 
the Nikāyas that expresses the Buddha’s great compassion: “for the good 
of the many, for the happiness of the many, out of compassion for the 
world, for the welfare, benefit and happiness of devas and humans” 
(bahujanahitāya bahujana sukhāya lokānukampāya atthāya hitāya sukhāya 
devamanussānaṃ).11 This all-inclusive, universal aspect of the Buddha’s 
guidance is emphasized in the Mahāyāna, but the conservative schools such 
as Theravāda and Sarvāstivāda also value it. Though I cannot discuss this in 
detail here, the Sanskrit form of the four-verb phrase appears repeatedly in 
the literature affiliated with the Mūlasarvāstivāda such as Avadānaśataka 
and Divyāvadāna. Naomi Appleton, who specializes in the Avadānaśataka, 
comments on its repetitive usage as follows: “[The Buddha] never simply 
taught, but ‘taught, inspired, incited and pleased’ (saṃdarśayati samādāpayati 
samuttejayati saṃpraharṣayati).”12 In the Śukapotaka-avadāna of the 
Divyāvadāna, the Buddha “instructed, inspired, encouraged, and delighted” 
(saṃdarśya samādāpya samuttejya saṃpraharṣya) the two faithful parrot 
9  Mahāparinibbāna Sutta, PTS: D II 95. English translation in Sister Vajira and Francis 
Story 2013.
10 Cūḷavagga, Bhikkhu-nikkhandhaka. English translation in Horner 1952: 357 (modified). For 
Pāli text and English translations, see also SuttaCentral, https://suttacentral.net/pi-tv-kd20. 
11 For example, Mahāparinibbāna Sutta, PTS: DN II 119-120, AN I 22.
12 Appleton 2014: 3. 
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chicks in Anāthapiṇḍada’s household with a talk on the Dharma.13 The fact 
that the series of four causative verbs became an idiomatic phrase in 
Avadāna literature indicates the significance of the underlying notion that 
the Buddha’s words had an intrinsic power to encourage all living beings to 
embark on the great journey toward Full Awakening (sambodhi).
2. The Causative Verb Phrase in the Aṣṭasāhasrikā Prajñāpāramitā
The importance of the four-verb phrase in Mahāyāna Buddhism can be seen 
from the fact that its Sanskrit form was adopted in the Aṣṭasāhasrikā 
Prajñāpāramitā in the context where the term “Mahāyāna” was introduced 
as avinivartanīyayāna (Vehicle of Non-Retrogression). Here, the term “Per-
fection of Wisdom” ( prajñāpāramitā) replaces and stands for the Buddha’s 
“Dhamma-talk” (Pāli. dhammī kathā) in early suttas:
[The Buddha said,] “Therefore then, Subhūti, the Tathāgata, see-
ing this advantage in the Perfection of Wisdom, by manifold 
methods, makes the Bodhisattvas gain insight in it, makes them 
inspired in it, fills them with enthusiasm in it, makes them rejoice in 
it, makes them enter and stand fast on it (asyāṃ prajñāpāramitāyāṃ 
saṃdarśayati samādāpayati samuttejayati saṃpraharṣayati 
saṃniveśayati pratiṣṭhāpayati), in the hope that the Bodhisattvas 
thus may become irreversible to Full Awakening (avinivartanīyā 
bhaveyur anuttarāyāḥ samyaksaṃbodher). Subhūti, do those 
Bodhisattvas appear to be very intelligent who, having obtained 
and met with the Irreversible Vehicle, the Great Vehicle 
(avinivartanīyayānaṃ mahāyānam), will again abandon it, turn 
away from it, and prefer an inferior vehicle?” 
[Subhūti replied,] “No, Lord!”14 
The adoption of the idiomatic causative verb phrase indicates the continuity 
of the notion of the “power of the Buddha’s words” from early scriptures. 
In Pāli, the subject of the four-verb phrase was the Buddha (“Lord,” Pāli. 
bhagavā [nominative case]) and his Dhamma-talk was the tool or device to 
be employed in the causative action, therefore it was in the instrumental 
13 Rotman 2008: 334. The story of the two parrot chicks highlights the Buddha’s power to 
instill faith ( prasāda) in his followers and emphasizes the importance of listening to the 
Dharma. See Rotman 2009: 67.
14 Vaidya 1960: 118. English translation can be found in Conze 1973: 165. I modified 
Conze’s translation significantly, especially the underlined part. See also Japanese transla-
tion in Kajiyama 1980: 293. 
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(locative) case (dhammiyā kathāya). In the passage of the Aṣṭasāhasrikā 
above, the subject is the Buddha as Tathāgata, and the Perfection of Wisdom 
is the “vehicle” in which the wonderful causation occurs, hence it is in the 
locative case ( prajñāpāramitāyām). The two verbs added to the original 
four-verb phrase, “makes [someone] enter and stand fast” (saṃniveśayati 
pratiṣṭhāpayati), also signify that this Perfection of Wisdom is a state or 
stage, which is characterized by insight, inspiration, enthusiasm, rejoicing, 
non-retrogression and great capacity. These characteristics accord with the 
description of a bodhisattva’s first stage, found in Nāgārjuna’s Discourse on 
the Ten Stages (Daśabhūmika-vibhāṣā-śāstra). In the second chapter, “Entry 
into the First Stage,” Nāgārjuna explains why this stage is called “Joy” by 
comparing it to the state of sotāpanna:
Just as those who have reached the first fruit ultimately realize 
Nirvana, the Bodhisattvas who have reached this first stage are 
always full of joy in their hearts. For in them the seeds of Bud-
dhas and Tathāgatas can grow naturally. For this reason, they are 
called wise and good people.15
According to Chapter 17 of the Aṣṭasāhasrikā, entitled “Attributes, Tokens 
and Signs of Irreversibility,” once a bodhisattva embarks on the Vehicle of 
Non-Retrogression and enters that state, he or she naturally takes part in the 
Tathāgata’s work. Here again, the causative verb phrase is used:
It is quite certain that an irreversible Bodhisattva observes the ten 
ways of wholesome action, and instigates others to observe them, 
incites and encourages them to do so, establishes others in them 
(saṃdarśayati samādāpayati samuttejayati saṃpraharṣayati 
pratiṣṭhāpayati). 
Furthermore, when an irreversible Bodhisattva masters a text of 
Dharma, and offers it to others, he has in mind that “I master the 
text of Dharma and offer it to others for the welfare, benefit and 
happiness of all beings” (sarvasattvānām arthāya, hitāya sukhāya 
ca), . . . and he offers that gift of Dharma universally to all be-
ings without discrimination.16
15 T 1521.26: 25c20-23. 如得於初果, 究竟至涅槃, 菩薩得是地, 心常多歡喜, 自然得増長, 諸佛
如來種, 是故如此人, 得名賢善者. English translation in Inagaki 1998: 20. This passage is 
cited in Shinran’s Kyōgyōshinshō, in the volume on the True Practice. See Hirota et al. 
1997: 20-21.
16 Vaidya 1960: 162. Conze 1973: 200-201. Kajiyama and Tanji 1980: 109-110.
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In this manner, the spontaneous actions of bodhisattvas for the well-being 
of others are to be understood as natural reactions to the Buddha’s Dharma-
words, which have “entered their ears” (sotāpanna) through attentive listen-
ing, and the flow of the Dharma (Pāli. dhammasota; Skt. dharmasrota) 
continues to develop and spread out, watering and nourishing the seeds in 
dry land. In this natural circulation of the Dharma, being attentive and recep-
tive to the causative power of the Buddha’s words is critically important, as 
Vasubandhu expounds in his Vyākhyāyukti, “Principles of Exegesis.” 17 
3. The “Four Verbs” in Vasubandhu’s Vyākhyāyukti
At the beginning of Chapter 1 of this influential work, Vasubandhu lists 
three prerequisites for the interpreters of the Buddha’s words, all related to 
“listening” (śruta): 
Those who wish to elucidate the sūtras should first (1) be erudite 
(*bahuśruta), (2) hold fast (retain in their minds) the sacred word 
(thos pa’i gzhi can, *śrutādhāra), and (3) accumulate hearing 
(*śrutasaṃnicaya). (VyY, Lee 2.3-4)18 
The primacy of listening is further elaborated in Chapter 5, where the sub-
ject is changed to the “preacher”:
Furthermore, the preacher of the teaching (chos smra ba po, 
*dharma-bhāṇaka/ kathika) first ought to cite (write down, bkod ) 
the sūtra and then (nas) [ought to] inquire [into the meaning of 
the sūtra]. However, in order to establish an attentive ear 
(*avahitaśrota), I shall explain [a story] about hearing the teach-
ing (*dharma) with respect (gus par mnyan pa dang ldan pa). 
[Question:] What is this “[story] about hearing the teaching with 
respect”? [An-swer:] [This means] to teach and hear with respect 
based on a story (*kathā). If [the hearer] is attentive of ear, one 
should explain the sūtra in order of purpose (*prayojana), etc. 
(VyY, Lee 250.4-13)19 
17 I would like to thank Dr. Makio Ueno for informing me that Vasubandhu discusses the 
significance of the “four verbs” in this important work and also for allowing me to read 
part of his unpublished dissertation (Ueno 2009a). 
18 Yamaguchi 1959: 41. Ueno 2009b: 133 (2). This English translation from the Tibetan text 
is found in Horiuchi 2008: 1126 (90). See also Nance 2011: 183, Skilling 2000: 319. 
19 Yamaguchi 1959: 67. Ueno 2009b: 131(4)-129(6). English translation from Horiuchi 
2008: 1127 (91). See also Skilling 2000: 325.
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According to Vasubandhu, the purpose of the Buddha’s words as recorded 
in the sutras has four aspects, which are listed in Chapter 1, citing the Bud-
dha’s words in the Nikāyas, and they are none other than the four causative 
verbs, saṃdarśayati samādāpayati samuttejayati saṃpraharṣayati:
1.  For those who are confused, a sutra gives instruction
(*saṃdarśayati).
2.  For those who are slothful, a sutra gives inspiration
(*samādāpayati).
3.  For those who are dispirited, a sutra gives encouragement
(*samuttejayati).
4.  For those who are set on the path, a sutra gives joy
(*saṃpraharṣayati).20
It seems these four categories correspond to all people in every condition 
in progressive order. Being erudite with an attentive ear, Vasubandhu took 
note of the idiomatic four-verb phrase in the Buddhist scriptures and per-
ceived its significance “for the welfare, benefit and happiness of all beings.”
Concluding Remarks
In this short article, I have interpreted the Buddha’s words as Other Power, 
focusing on the idiomatic expressive phrase commonly found in the Pāli 
Nikāyas, early Mahāyāna sutras and śāstras. As Vasubandhu’s “Principles of 
Exegesis” demonstrates clearly, the causative verb phrase in Buddhist litera-
ture is a significant indicator of the power of the Buddha’s words to awaken all 
people without discrimination. In this respect, Shinran’s reading of Mahāyāna 
sutras and śāstras is in accord with tradition. It was his insight, attained 
through attentive listening and deep reflection (monshi 聞思), that inspired his 
irregular addition of the causative auxiliary verb shimu しむ to verbs such as 
“to realize, understand” (shō 証, shōchi 証知) in Chinese Buddhist texts. 
I would like to conclude with Shinran’s words recorded at the beginning 
of the Tannishō 歎異抄, which demonstrates his reception of the causative 
power of the Buddha’s message to all people:
At the very moment when we are moved to utter the nenbutsu by 
a firm faith that our birth in the Pure Land is attained solely by vir-
tue of the unfathomable working of Amida’s Original Vow, we are 
enabled to share in its benefits that embrace all and forsake none.21 
20  Yamaguchi 1959: 46-47. Honjō 2001: 113-117. Ueno 2017: (46)95-(49)92. Ueno 2021: 
103-104. English translation here is based on Nance 2011: 134.
21 English translation by Bandō and Stewart 1996.
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lished Ph.D. dissertation. Otani University. 
———. 2009b. “Shakkiron no kyōten kaishakuhō to sono tenkyo” 釈軌論の経典註釈法とそ
の典拠,  Bukkyōgaku seminā 佛教学セミナー 89: 1(134)-21(114).
———. 2017. “Vasubandhu no kyōten kaishakuhō (1), Kyōten no mokuteki 
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